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God: the Light of the Universe 


We have been told in the Quran that ‘God is the light of the heavens and the earth.’ (24:35) That 
is, all the light in the entire universe emanates from God’s Being. Ifthe Almighty did not create light, it could 
not be derived from any other source. : 


If there were no sun, the earth would be surrounded in darkness. But our Lord has spread throughout 
His domain countless extremely bright moving bodies to shed light continuously on all parts of the universe. 
In the absence of this all-encompassing order, the universe would be reduced to a dreadful abyss. 


Here we speak of material light. But the same is true of intellectual and spiritual light. All the 
inhabitants of this earth are in need of a guiding light to enable them to think rationally and to find the 
spiritual sustenance which will fill their hearts with divine wisdom and inspiration. The source of this intel- 
lectual and spiritual light is God and God alone. It cannot be obtained from any other source. 


When man truly and sincerely believes in one God, he establishes a link with Him on a spiritual 
level. His whole being is subsequently illumined by this spiritual attachment. He begins to find God in His 
remembrances. He begins to find God reflected in the tears that well up in his eyes. God is so instilled in his 
thoughts and feelings, it is as ifhe has come very close to Him, as ifhe is leading his life in the shadow of the 
Almighty’s blessing. 


Idolatry has been described in the Quran as “an abominable sin” or zulm (31:13). Zulm means the 
placing of something in the wrong situation. That is, idolatry (associating something with God) is totally 
alien to the universe. In this world, believing in idolatry and practising idolatry are completely out of place. 


Only one God is the Creator of this world. He alone is its Lord and Sustainer. He is possessed 
with all power. That being so, believing in something other than God, or associating anything with the 
godhead, amounts to according the status of an actual reality to a self-concocted — This presup- 
poses the existence of something which has no existence at all. 


The idolatrous way of thinking is the greatest of all evils. One whose mind thinks along idolatrous 
lines, in whose heart idolatrous thoughts are nurtured, has as it were, opted for something baseless and 
| unreal. The universe with its whole existence refutes it. 


Idolatrous beliefs and concepts can never provide intellectual nourishment to their adherents. They 
will not flood them with that spiritual light without which the whole of human existence is rendered mean- 
ingless. 


Patience and Da‘wah 


The moral character of the dai must be marked by patience. It takes patience to wait for the right 
opportunities for da ‘wah work to arise, and it also takes patience for the right sets of conditions to be 
created. Those who are unwilling to remain patient in the face of ignorance obduracy and unpleasantness 
can never fulfill the true calling ofthe dai. _ | 


Sir James Jeans, the renowned English scientist, once stated in the foreword to a book he had 
written on physics and philosophy in 1941, that the scientific study of the universe had led us to the point 
where it seemed to suggest that “the door may be unlocked, only if we could find the handle.” (p. 16) 


This notion was put into words by this English scientist at a time when Muslims the world over, 
provoked at the domination of English, were waging bloody war against them. When the Muslims looked 
at the English, they saw in them only hateful enemies. Had they displayed patience—even only temporarily 
—~ at their political domination, they would very soon have discovered that the “handle” the English sought 
to the door of Reality, was already available to Muslims in the form of the Qur’an. 


With this knowledge their entire attitude towards the English would have drastically changed. 
Soon they would have come to regard the English as their madu and not as rivals. And then instead of 
praying for their doom they would have prayed for their guidance, and reformation. As their well-wishers 
they would have told them that what they (the English) required to reach the destination of reality had 
already been sent by God in the form of the Qur’an. : | 


Patience is the necessary condition of da ‘wah—where there is no patience there can certainly 
be no da ‘wah. | 


Dai : One who invites to Truth Dawah: Invitation to Truth Madu : one who is invited to Truth. 


! 





Two Methods 
Aiming at Eternal Truth 


There are two ways of launching a movement, one by demands and the other by revolution. The 
former, exemplified for all time by the life of the Prophet Muhammad, has regrettably had to yield pride of 
place to the latter which is the more favoured, not only by communists, but also by present-day Muslims. 
Today, it is not only those of communists’ persuasions who rely on the revolutionary method, but also 
Muslims, who are everywhere to be found in armed encounters with their supposed rivals. Although many 


make their point by organising media protest campaigns, those who have access to bombs and bullets are 
quick to use them. . 


—_ 


Why is it that Muslims are so enamoured of the revolutionary method, to the point of forgetting 


_ that there is such a thing as the da ‘wa method? Why should they favour the ideology of Marx and Lenin 





AR 


when they have the Sunnah of the Final Prophet to show them the way? 


The revolutionary path is that of reaction, and just explaining it in Islamic terms does not transform 
it into an Islamic method. Da ‘wa, on the other hand, calls for patience and avoidance of confrontation. 
This method, as opposed to that of reaction, is doubtless the more difficult of the two, but, in the long run, 
is the best calculated to bear fruit. : | 


- The revolutionary method is negative in that it has its roots in hatred and is guided by mere human 
desires; it calls for instant action, and it is always the others, the non-revolutionaries, who are pelted with 
stones. On the contrary, the da ‘wa method is positive in that it grows out of love. Where revolution calls 
for precipitateness, da ‘wa advises patience, caution. Where revolutionary acts earn one popularity, da ‘wa 
leads one into self-obliteration and the readiness to be the target of others’ stones. 


| Revolution is material in that it centres on human wants. Da ‘wa is spiritual in that it is inspired by 
the Qur’an and the hadith. Revolution aims at an external target. Da ‘wa aims at eternal truth —a wholly 
internal matter. , ; | 


The Reality of Monotheism | 


Monotheism means to believe in one God; to believe in the fact that all power lies in the hand of 
one God alone; that He alone deserves to be worshipped. No act in the nature of worship is lawful unless 
directed towards God. It is God alone who fulfills all our needs. It is God alone who is behind the function- 
ing of the entire universe. Superiority is the prerogative of the one and only God. No one enjoys real 
superiority in this world. All such concepts are false as associate anyone or anything with any ofthe — 
aspects of God’s sovereignty. The concept of God has been stated in the following verses of the Quran: 


, 


God, there is no god but Him, the Living, the Eternal one. Neither slumber nor sleep over- 
takes Him. His is what the heavens and the earth contain. No one can intercede with Him except by 
His permission. He knows all about the affairs of men at present and in the future. They can grasp 
only that part of this knowledge which He wills. His Throne is as vast as the heavens and the earth 
and the preservation of both does not weary Him. He is the Exalted, the Immense One. (2:255 ) 


Worshipping God is to express reverence for one’s God and Creator, a Being who truly deserves 
to be held in awe. On the contrary, when man bows his head before anyone else, he exalts one who is no 
better than himself—and as such, having no right to be worshipped. Adoration of God glorifies Him, while 


worship of anything other than God de grades the worshipper. Veneration of God makes mana realist, 


while prostrating himself before a non-God turns him into a creature of superstition. Bowing to God opens 
the door to the realization of the truth, while the worship of something other than God closes this very door 


in man’s face. 


The focus ofa monotheist is only one, while idolatry has myriad objects of worship. That is why 
the centre of attention and worship of a monotheist is the one and only God. In all circumstances and 
throughout his entire life, he makes the one and the same God his all in all, but an idolator has no central 
point on which to focus. That is why shirk, that is, idolatry, is directed towards so many different things— 
the stars, the earth, man, the grave, the self, wealth, power, interests, children, etc. This entire practice, 
coming under the heading of worship of things other than God, has been openly condemned by the Quran. 


A monotheist is one who accords the supreme status to the one and only God. He asks Him 
alone to meet his needs. He does obeisance before Him; he trusts Him implicitly and above all others, 
reserving for Him the supreme status in all respects. Worship is the ultimate stage in any relationship: that 
is why, whatever its form, it must have God asits obj ect. Any gesture in the nature of adulation is not 
permissible except when meant for God. 


When an individual makes God the object of his worship, he bows before an entity which really 
exists. On the contrary, one who makes a non-God the object of his worship, bows before something 
which has no actual existence, even although he may have set up before him some material image of his 
‘god.’ While the former has found the true source of power, the latter has simply associated himself with 
crass superstitious notions which have no basis in logic. God’s worshippers are graced with eternal bless- 

ings; the worshippers of things other than God can expect nothing but eternal deprivation. 





Mission of the Prophets 


All the messengers of God sent in ancient times came only to admonish man not to commit 
idolatry and to teach him to worship the one God alone, so that he might accordingly reform his live in this 
world and share in God’s blessings in the next. But throughout the centuries of human history, almost all 
the prophets were rejected by the majority of their contemporaries, particularly those highly placed in 
society, who never showed any willingness to follow these divine messengers. This recurrent event in 
history is thus described in the Quran: ‘Alas for the servants! They laugh to scorn every apostle that comes 
to them’. (36:30). 


The practice of ignoring God’s prophets went to the extent of depriving these ancient messengers 
of their rightful place in the annals of human history. That is why we can find detailed stories of kings and 
generals in the chronicles of the ages, but we do not find any mention of these prophets. The Prophet of 
Islam is the only exception. And that is because he received special divine succour. Therefore, for the first 
time in human history, the determination to repudiate shirk and affirm monotheism became a living move- 
ment and reached the stage of practical revolution, turning over a wonderful new page in human history. 
Now the question arises as to why this movement of rejection of shirk and acceptance of monotheism 
could not in ancient times culminate i in sib There were two main reasons for this. One was that it 








was the age of kingship and the other was that superstitious thinking dominated. These were the two basic 
factors which continued to be permanent stumbling blocks for the mission of the prophets. 


The-age prior to the advent of the Prophet of Islam was that of sacred kingship. Today is the age 
of democracy, in which political léaders gain the right to rule through the votes of the people. In ancient © 
times, on the contrary, the king’s interest lay in convincing people that they were God’s representatives, 
even that they were God’s offspring or that they were the children of the sun and moon. While today the 
basis of government is secular democracy, in the days of old governments used to thrive on some idola- 
trous belief or the other. This has been mentioned in the Quran with particular reference to Pharaoh. When 
Pharaoh confronted Moses he felt threatened by the spiritual powers of God’s messenger. So he as- 
sembled his people and sought to reaffirm his position in these words. “I am your Lord, most High.” 
(79:24). : Ww ie 


Thus it was in the political interest of these kings that such superstitious beliefs should prevail 
throughout the world. Under their special patronage, right from the rituals of the birth ofa baby to the 


! 


funeral rites, the entire system of life was based on shirk. 


This idolatrous system remained predominant all over the world for several thousand years. Due 
to royal patronage, this system had become so powerful that it acted as an effective check against spread- 
ing the monotheisti¢ message of the prophets. It was as a result of this that in ancient times the Prophet’s 
mission remained limited solely to the communication of the message; it could not enter upon the vaster 
stage of practical revolution. : 


Another obstacle to missionary activity was what may be called the superstitious thinking of the 
age. In ancient times when scientific discoveries of the modern kind had not yet been made, man was not 
able to understand the true essence of natural manifestations. He found an astonishing diversity in the 
objects of nature—sun, moon, stars, mountains, sea, earth, heavens, trees, animals, etc. Thanks to this 
diversity, the misunderstanding developed in man that there must also be many creators, or that these 
phenomena must be incarnations of different gods. The many-sidedness of nature thus produced the 
concept ofa multiplicity of deities. Even the sun and the moon, because of their extraordinary character, 
began to be regarded as gods. It was unthinkable for man to conceive of one God in the face of the 
burgeoning plurality of nature. ’ | 


It was to this reality that Prophet Abraham alluded: 
“Lord, they (the phenomena of nature) have led many men astray.” (14:36) | 


That is, these outstanding manifestations of nature, the sun, the moon etc. led to man’s deception. 
People began to worship their greatness and hold them in reverence, though they ought to have consid- 
ered them all to be creatures of God. On the contrary, they. deified these creatures and began to worship 
them. The scientific thinking of the present age has shattered the myth of these objects of creation being 
gods. A major role has been played too by democratic thought, which ushered ina powerful political 








revolution throughout the entire world, giving a death blow to such kingship as was based on the idola- 
trous thinking of ancient times. Now, in the world of today, such kings as ruled in former times do not exist. 
They have been swept away like straw in the flood of modern democracy. As a consequence of this 
modern political revolution, idolatrous beliefs and systems have been deprived of effective patronage. It 
was this system which was the most powerful obstacle to the rejection of shirk and the establishment of 
monotheism in its place. Now, the possibilities of issuing the call of the prophets are unlimited. All ob- 
stacles in the path have been removed forever. 


Shirk : associating some one else with God. 





In the Age of Science 


The emergence of modern science has meant the uprooting of shirk in all its aspects. In modern 
times, scientific discoveries have forever destroyed the myth that there is any inherent diversity in the 
manifestations of nature or that they have any greatness of their own. 


Modern science, through observation and experimentation, has proved in the last analysis that all 
the phenomena of nature, despite their seeming diversity, were composed of atoms. And the atom is a 
component of electric waves. This discovery has dealt a death blow to the myth of diversity in nature. 


Oneness has been proved to be a reality in all things, notwithstanding apparent differences. That 
is, amore advanced stage of knowledge having rejected idolatrous concepts has provided an established 
basis for the concept of monotheism. Furthermore an important point established by modern science is 
that all the things on the earth or in the vastness of space are equally helpless entities. All are bound 
together in an eternal, immutable law of nature. In no degree do they possess any power or will of their 
Own. | 


Another scientific factor has been established which favours monotheism over idolatry. That is, 
the entire universe, with all its varied components, is functioning under one dnd the same law of nature, 
called by scientists the single string theory. In other words, according to the discoveries of human knowl- 
edge itself there is only one God of the universe. There is no other deity or any other being worth worship- 
ping save God. 


The root of shirk lies in superstitious thinking. In present times, scientific research and investiga- 
tions have held the superstition of former times to be baseless. In this way, the roots of shirk in modern 
times have been deprived of any purely academic foundation. No scientific mind is reagy. to believe in 
shirk as a reality. However shirk is still prevalent in certain parts of the world. 


In ancient times, man held that so and so gods and goddesses were responsible for air, rains, 
crops and different human affairs. They thought of different gods and goddesses as being at work behind 
the diverse events in the world of nature and of human beings. But scientific investigation has proved that 
all these events, taking place in accordance with the laws of nature, are not the miracles of an array of 
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gods and goddesses. In the face of these findings, the old type of shirk has, to a large extent, lost ground. 


Once there was an illiterate person who, for the first time in his life, saw a car travelling along a 
road. In his ignorance, he thought it was a magician who was causing a room to move by the sheer power 
of his magic. But any educated person would consider such a supposition ludicrous, because it does not 
take a scientist or an engineer to know for sure that such magic does not in reality exist. 


In this way idolatrous beliefs and concepts or the system of supposed deities have become utterly 
ridiculous to the educated mind. For now everyone knows that the ese of rains, the yield of crops and 
all other such seasonal events are based on the principles of nature.* renee Bing 


In the old superstitious age, the creed of shirk might have been acceptable, but today, in the age 
of knowledge, the whole structure of shirk, from belief to practice, has been thoroughly discredited. In 
the age of modern science, the fate shirk has met can be compared to that of a darkened room, which 
was supposed to harbour a dangerous, long-horned demon, but which, when opened up and flooded 
with light, was seen to contain nothing of the sort. | 


Before the emergence of science the world was dominated by superstitious beliefs. Due to an 
inadequate fund of knowledge, people were deceived into believing in shirk. But now with the spread of 
the light of science, it has become impossible for shirk to find a place once again in the minds of the 
people. | 


However, the superstitions themselves have not been entirely laid tv rest. In their personal lives 
people all over the world still hold beliefs of mysterious kinds. Although the majority of the educated class 
do not believe in deities, they have not yet arrived at belief in one God. The only difference is that if the 
past generations were irrevocably devoted to gods and goddesses, nowadays people have set up another 
“deity”, called the law of nature, to which they accord the same importance as was formerly shown to 
pagan deities 3 


The course of human history has followed many pathways, but now a stage has come when all 
obstructions have been cleared away, so that a movement, based on the teachings of the prophets, could 
well be revived. Today, such a movement to reject shirk and affirm monotheism could freely and effec- 
tively be launched. In this modern age the political and international atmosphere is also entirely favourable, 
and all academic arguments are in support of it. It would not be an exaggeration to say that today any 
movement based on monotheism would be in a position of unopposed victory. No obstacle is now in its 
way. The need of the hour is for the monotheists to rise with all their will and determination and commu- 
nicate with unstinted zeal and vigour the divine message—the life-giving reality of tauhid. 


In ancient times a number of evils had crept into human society, with the result that man had been 
divested ofhis natural greatness. It was the movement of tauhid, launched by the Prophet of Islam and his 
companions, which led the world out of a pitiable age and caused humanity to enter upon an age of 
progress in the real sense. For the first time in human history, man received the blessings which had been 


Tauhid : Monotheism 









destined for him, and of which he, had deprived himself‘on account of his self-styled superstitious beliefs. 
Humanity emerged from a prolonged age of darkness and entered the age of light. Now, despite all 
material progress, man is beset by insuperable problems. Trapped in the glitter of civilization, he is de- 
prived of real peace and happiness. The greatness bestowed upon man by nature has again fallen into a 
new abyss of degradation. 


Now the need of the hour is to.revive the call of tauhid with renewed force and vigour. The task 
is twofold: tauhid has to be made more acceptable by means of new and forceful arguments and, by using 
modern means of communication, it has to be spread all over the world. As recorded in the historic 
prediction made by the Prophet, the time will come when God’s religion will spread all over the world, 
and not a ‘home or a tent’ will be saved from entering God’s word of monotheism. 


Inna Lillah 


It often happens in this world that man loses something, or suffers some calamity. On such occa- 
sions, Islam teaches us to willingly resign ourselves to our misfortune, taking that to be God’s decree. On 
all such occasions the sufferer should utter the words: ‘We belong to God and we shall return to Him.’ 


God has made this world for the purpose of putting mankind to the test. Here, receiving and losing 
are both designed as a trial for man. Therefore, when man receives something, he should prove himselfto 
be a thankful servant of God. And when he loses something he should adopt the attitude of patience. Only 
one who can do so will pass God’s test. 


In this worldm man cannot s save himself from experiencing unpleasant things. Sometimes he will 
suffer from the pangs of hunger and thirst, at others, a life very dear to him will pass away orhe will incur — 
a loss of wealth. On all such occasions these words must come to his lips.. “We we to God and we 
shall all return to Him.’ 


Through these words man acknowledges his status of servitude vis a vis God’s all-powerfulness. 
He expresses himself in words such as these: O God, You are the giver. If You have taken something out 
of what You have given me, You had the right to do so. | 


Saying Jnna Lillahis a form of worship. This is to adopt the attitude of surrendering to God’s will 
instead of complaining against fate. It is to convert the loss into a new discovery. 


~ This phrase, ‘We are from God and to God we shalt return’ is, in short, an acknowledgment of 
God’s godhead on the part of His servants. | 








The Awakening of Man 


Just over a year ago when I was in J abalpur, a town in India, I meta middle-aged gentleman by the 
name of Abdus Salam Akbani from the town of Nagpur. In the course of conversation, he told me an 
incident in his own life, which gives us a rent lesson. 


It seems that four year prior to an encounter, Hs had sittin to buy a piece of land in Nagpur 
from a Hindu landowner, one Prabhakar Hazare, for the sum of six lakhs of rupees. It was settled that 
Abdus Salam would pay two lakhs in advance. Then after a period of six months, the land would be 
registered in his name, at which time the remainder would be paid in full. But after just two months, the 
landowner asked for and received a further two lakhs, so that now four out of the agreed six lakhs had 
been paid to him. During this period, the price of the land went up, and the landowner could not resist the 
temptation of making more profit from that piece of land. 


When, after six months. Abdus Salam asked Prabhakar Hazare to arrange for the registration of 
the land, the latter kept postponing it on one pretext or the other. Hazare was a lawyer, and he thought if 
Abdus Salam went to court, he would so complicate matter for him that he would finally be compelled to 
meet his demands. : 


® 


One day Abdus Salam went to see Mr. Hazare, and found the latter’s father-in-law, Mr. Sevariees, 
also present. Mr. Sawarkar who was a member of the RSS, was very provocative in his manner. Finally, 
he said, “What can you do after all? Go to court? toaent do, we'll see to it that you wear out a lot of shoe 
leather!” 


Abdus Salam replied that that would happen only if he went to court. And ifhe didn’t go to court, 
how would they make him run back and forth. Mr Sawarkar asked him what he actually proposed to do. 
Abdus Salam replied that he would appoint him (Mr. Sawarkar) as his arbitrator. On the one side you 
have your son-in-law, and on the other your nephew (meaning Hazare and himself). “Now you can decide 
as it seems befitting to you.” 


Mr. Sawarkar’s wife, who had overheard the conversation from an adjacent room, now beck- 
oned to her husband to come and talk to her privately. When Mr. Sawarkar returned, he appeared to be 
a changed man. In the meanwhile, Mrs. Sawarkar brought tea for them. Mr. Sawarkar sipped his tea in 
silence: Then he asked Abdus Salam to come the next day, saying that the matter would then be settled. 


The next day, when he reached there, he was taken by Mr. Sawarkar himself to the court in his 
car. Being a man of influence, he was able to get the land — done the same day. Mr. Abdus Salam 
oon the same price as had been fixed earlier. 7 


Mr. Sawarkar was so impressed by Abdus Salam that endineite whenever he saw wrens passing 
by anywhere, he would stop his car to greet him and inquire after his health. One day they met by chance 
at the Housing Finance Board where Abdus Salam had gone on business. When Mr. Sawarkar saw him, 


[9] 





he introduced him to the Director of the Board and said, “I have met many Muslims, but I have seen only 
one young father of an old man. And this is he — Abdus Salam. He has given me an important lesson, 
namely, that if one does not go to the court, one’s shoes won’t get worn out!” 


Although Mr. Sawarkar was associated with RSS, he was first and foremost a human being. The 
moment Mr. Abdus Salam had said, “I am your nephew and he is your son-in-law. Now you yourself 
become the arbitrator and decide for yourself,” the “man” in Mr. Sawarkar was awakened. 


When the inner man is awakened, you can be sure that the person concerned will always give a 
just verdict in his dealings with others. It is no longer within his power to be cruel or unjust. 





The Matter of Life 


All the things in the market are available on the payment of necessary price. The principle of the 
market, to be precise, is: you receive as much as you give neither more nor less. This principle is true for 
the entire human life as well. Someone has aptly said: ‘ give the world the best you have, and the best will 
come back to you.’ 


Ifyouarea ediotilias of others, others will also respond the same way. If you talk to others 
gently, others too will return EE words. If you honour others, others too will honour you. 


This is a world of si and take. Have man finds — what he has ge to others. In short others 
will behave with you just as you behave with them. 


This means that in order to lead a Tift in this world, finding good atmosphere is in one’s own 


power. You become friends of others and everyone will become your friend: You bear with the unpleas- 


antness of others then you will find people around you who bear with the unpleasant thing from you. You 
benefit others and then you will find a world where everyone will be busy benefiting others. 


If you want to live like a flower you will find your way toa bed of flowers. But if your existence 
is replete with thorns, you will find a world full of thorny shrubs. 





Life and Teachings of the Prophet 


Muhammad 
Its Relevance In A Global Context 


PartTwo 
SUNNAH — 
PROPHETIC ACTIVISMAND ITS. 
RELEVANCE IN THE WORLD TODAY 


- Chapter Three 
The Concept of Worship in Islam 


Worsuip, according to the Quran, is the sole purpose of the creation of man. The Quran 
says: “I have not created jinn and mankind except to worship Me.” (51:56). 


There are a number of verses in the Quran which elaborate on how the prophets were sent to 
this world for this very purpose. (16:36, 2:21, 4:36, 21:25). According to Islam, all individuals 
should lead lives of worship and devotiontoGod. 3 


The dictionary defines worship as bowing before someone and humbling oneself. “The 
essence of worship is fearfulness and humility,” says Lisan al-Arab. The dictionary meaning of the 3 
word is also its canonical meaning. Abu Hayyan says: “Prayer means humility: this is the consensus" 
of religious scholars” (al Bahr al Muhit, Vol. 1, p. 23). That is why the Qur’an uses the word : 
“arrogance” as the antonym of worship. 3 . | | 


Although worship’s real connotations are humility and fearfulness, when the word is used in. 
relation to God, it also includes the concept of love. Ibn Kathir writes: “According to the dictionary, 








worship stands for lowliness... In the Islamic Shari’ ah it is used to express a condition of extreme 
love coupled with extreme humbleness and apprehension.” (Tafsir al Qur’an, Vol. 1, p. 25) Imam 
Ibn Taimiyah says: “The word ‘Ubudiyat (adoring enslavement) expresses a mixture of extreme 
humility and extreme love.” (The Pamphlet on Ubudiyah, p. 28) Hafiz Ibn Qayyem also writes. 
“There are two components of worship: extreme love and extreme humility” (Tafsir ibn Qayyem, p. 65). 


The essence of worship then is to adopt an attitude of lowliness and humility before God. In 
the Qur’an, this is expressed by different words, such as Khashiyyah, Tadhurru, Ikhbat, Inabat, 
Khushu, Khudu and Qunut, etc. To worship God means utter prostration of oneself before Him. The 
Being before whom the act of worship is performed is no tyrant but an extremely kind Being, to 
whom we owe limitless blessings. So this expression of lowliness before Him is tinged with love. 


The concept of Ibadah entails that one should first realise his relation to God. The relation of 
man to God is the relation of the humblest creature to an extremely beloved Being. Man shivers in 
awe of God but, at the same time, he draws closer to Him in great expectations. For the fear of God 
is not of the kind produced by the sight of a fearful object. It is rather a feeling of extreme hope and 
extreme apprehension. It is a situation of love and fear in which man runs towards the very Being he 
fears, in the hope of receiving from Him His divine blessings. | 


According to the Quran, the essence of worship is to be God-fearing. 
“O men, serve your Lord who has created you and those who have gone before you, so that 


: you may guard yourselves against evil.’ (2:21) 


When a believer has developed this strong attachment to God, he reaches a state of deep 
realisation enabling him to experience the presence of God. The Prophet has been reported as saying: 


“Pray to God as if you are seeing Him.” (Mishkat, Chapter on Faith). 


According to this saying, the most sublime form of worship is that in which the worshipper is 
so lost in thoughts of God that he finds himself very close to Him. His apprehension of the divine 
presence should be as keen as if God were actually visible: This state of psychological proximity is 
the most sublime achievement of prayer. All rites of worship are aimed at arriving at that state. 


So the aim of our worship is to enter into a relationship with God and “reach God”. To find 
God thus in this life is the highest reality of religion. _ | 


The Implication of worship 


What God desires of man, first and foremost, is that he display humility in His presence. It is 
this attitude which is called worship. But man has not been created in a vacuum. He has rather been 
placed in a world full of diverse circumstances. If the believer has truly surrendered his being before 








God, thet: this spirit will manifest itself in his dealings with everyone he comes in contact with. This 
submission, a manifestation of true worship can be divided into two categories: the individual and 
the collective. 


Individual obedience means obeying God i in those matters which are related to his personal 
life. It covers all those commandments which pertain to morals and dealings with man, like speaking ~ 
the truth, keeping one’s promises, being honest and trustworthy, — justice, being a well- 
wisher of all, etc. 


All this involves surrendering to the ig of God in one’s personal affairs. ( 33 36 ). 


This individual obedience is an obligation for every believer. He has to mould his external 
life entirely on the pattern indicated by God. (2:208) 


The second category of commandments, called Ita ‘ah (submission), may be termed social 
commandments. These can be carried out only when the whole of society is willing to obey them. 
That is why such commandments have always been sent by God only when the believers had al- 
ready established a political organisation among themselves. Because only then are they in a position 
to enforce such social laws. That is why social laws are addressed to any Muslim society which is 
invested with authority, rather than to individuals who have no political power. We find that during 
the Makkan period only the basic part of the Shariah was revealed. The rest of the Shariah continued 
to be revealed according to the circumstances. These laws are directed only at those groups of be- 
lievers who are in a position to carry them out. As we learn from the Quran: 


“God does not charge a soul with more than it can bear.” (2:286). 
Five Pillars of Islam 


In order to enable man to successfully carry out this life-long, life-giving duty, the Quran and 
Hadith have designed a preparatory action plan known as the Five Pillars of Islam. 


After belief in God and the Prophet, four practices enjoy the status of pillars of Islam— 
fasting, prayers, zakah (almsgiving) and the hajj (pilgrimage to PERE 


Abdullah ibn Umar said that the Messenger of Allah said: 


“The foundation of islowi has been laid on five principles! to bear witness that there i is no 
God but Allah and that Muhammad PBUH is His Prophet; to offer prayers ( salah to give alms 
(zakah); to perform the Hajj and to keep the fast ate: Ramadan.” 


These five principles form the pillars of Islam. Just as a house stands on pillars, so does 





Islamic faith on these tenets. However, the performance of these rituals is not all that is desired. What 
is much more important is the true spirit in which these are performed. Without the spirit the form is 
meaningless. All these different observances—faith, prayer, fasting, charity, pilgrimage—are not mere 
rituals, but are the source of receiving the choicest divine blessings. Faith, the most important of all is, 
in essence, belief in the truth of divine realities. | | 


Prayer is an exercise in physical and mental prostration before God, aimed at banishing all 
notions of personal greatness. Fasting teaches one to be steadfast in one’s trust of God. Charity entails 
the recognition of others’ claims upon one, so that one shall not forfeit one’s own share in God’s 
bounty. The Pilgrimage serves to unite God’s servants around their Maker. | 


The Spirit of Faith 


One is required to testify to one’s faith, in the oneness of God and the prophethood of 
Muhammad. But its spirit lies in its acceptance. Through this article of faith a man accepts God and 
all His attributes. He also accepts that God sent Muhammad PBUH to this world as the eternal guide 
for all mankind. If this reality reaches one’s heart, it becomes a part of one’s being. One’s heart opens 
to the truth and reality. | 


_There are seven things which are essential for a Muslim to believe in. These come under the 
heading of Jman Mufassal, a detailed declaration of faith. They are to believe in one 'God, in His 
angels, in His revealed Books, in all of His messengers, in the Last Day (the Day of Judgement), in 
Taqdir (the doctrine of predestination which means that everything good or bad is decided by God) 
and in the Life after Death. 


A true believer is required not only to testify to his faith by word of mouth (Shahadah bil 
Lisan) but also to accept it with all his heart and soul. . 


The Spirit of Salah 


The spirit of these daily five prayers is humility. One who bows before his Creator in the true 
spirit will be devoid of pride and ego. The prayers are prescribed for five times throughout the day— 
at daybreak, noon, mid-afternoon, sunset, and evening. The prayers consist of recitations from the 
Quran and glorification of God. These are accompanied by a sequence of movements: standing, 
bowing, kneeling, touching the ground with one’s forehead, and sitting. Worshippers face the Kabah 
while offering the prayers. | 7 : 


Muslims have been advised in the Quran to be steadfast in their prayer (29:45) for prayer 
keeps away indecency and evil. One who performs his prayer in its true spirit cannot become forget- 
ful of God after his prayer is over. The actions of prayer are a manifestation of the fact that one’s heart 
is full of fear and love for God. Therefore, if prayers are said in their true spirit, one’s prayer will 
surely fend off indecency and evil and, by purifying the worshipper’s soul, serve to bring him closer 








— to God. 
The Spirit of Fasting 


The Arabic term for fasting is ‘Sawm’ which means to abstain. It is aimed at detaching 
oneself from the world and devoting one’s life entirely to God (73:8). The outer sign of fasting is the 
abstention from food from morning till evening. But in its essence it is to withdraw from all worldly 
attachments, and reduce all mundane necessities toaminimum. 


This fasting aims at weakening the material aspect of man and strengthening the idwality 
in him. Man is made up of body and soul. Just as the body requires physical nourishment, so must 
the soul be nourished spiritually. To be sure, fasting results in physical discomfort. But God has 
nothing to gain from causing human beings unnecessary trouble and man has to satisfy his material 
needs; but if he wants to discover the truth it is essential, at least for a few fixed days, to retire from 
_ the material world in order to m denen the spiritual part in him, so that he will be able to attain 

spirituality, 


The Spirit of Zakah 


et Zakah, in reality, is a form of sacrifice meant to underlie those ethical values which are 
known in Islam as HuququI Ibad, that is, fulfilment of one’s responsibilities towards others. Thus the — 
spirit of Zakah is the service of mankind. | | 


It requires an annual contribution of 2.5 percent of an individual’s wealth and assets, not _ 
merely a percentage of his annual income. In Islam, the true owner of things is not man but God. — 
People are given their wealth as a trust from God. Therefore, Zakah, far from being viewed as — 

“charity,” is an obligation—for those who have received oo wealth from God—to help the less © 
weaker members of the community: » : 


... the poor, rains, and iptstoai to free slaves and debtors, and to support those working | 
for the cause of Gon (9: 60). | 


(For further details see the chapter on social welfare). 


The Spirit of Hajj _ 


The root meaning of the word, “Hajj” i is to set out or to make a pilgrimage. Canonically it has 
come to refer to the act of worship Lops mr ay in the month of Dhul Hijjah, the twelfth 
month of the Islamic niomagarper 


At least once in his or her lifetime, every adult Muslim who is si padnaealne and findticially able 
is required to make the sacrifice of time, money, comforts, becoming a pilgrim totally at God’s 
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service. 


The pilgrims wear simple garments, two seamless white clothes for men and a dress that 
entirely covers the body, except the face and hands, for women. These coverings symbolise purity as 
well as the unity and equality of all believers. 


Some important rituals to be performed during the Hajj are as follows: 


— _ Tawaf (circumambulation), i.e. going round the Kabah seven times. 


os Saee: the pilgrims undertake a brisk walk between Safa and Marwah, two hillocks 
near the BADR: 


ree Standing on Arafat: the eagirak gather at plain of Arafat and pray to God through- 
out the day, reciting the Talbiyah. This standing on the 9th day of Dhul Hijjah is very important. 
According to tradition, standing at er is the culmination of the pilgrimage. | 


It was at Arafat that the Prophet delivered his farewell sermon to his people from the Mount 
of Mercy, a hill in the middle of the plain.’ 


Among all Muslim acts of worship, Hajj holds a pre-eminent position. ti one ‘Hadith, the 
Prophet called it “the supreme act of worship.” But it is not just the rites of pilgrimage that constitute 
this importance, it is the spirit in which Hajj is performed. Hajj has been prescribed so that it may 
inspire us with a new religious fervour. To return from Hajj with one ’s faith in God strengthened and 
rekindled — that is the hallmark of a true pilgrim. Hajj reigns supreme among all acts of devotion. Just 
as the Sacred Mosque in Makkah has a station above all other mosques, so the worship that is 
performed there as Pars of the pilgrimage stands head and shoulders above all other acts of devotion. 


- Chapter Four 
The Concept of the State in Islam 


In order to explain the sonmnins of the state in Islam, I would like to quote some of the 
relevant verses from the Quran. Say: “O God! Lord of Power, You give power to whom You. 
please, and You take away power from whom You please.” (3:26). 


Some points are made here very clearly: one being that the actual possessor of power is God | 
and that it is He who grants power on earth to whom He wants and who takes away power from 
_ whomsoever He wants. Sq the whole matter in this regard rests with God. If someone receives 
power, it is not due to his own effort: it is given to him by God alone. Similarly, when power is taken 
away from him, it is done by God alone. » 


Thus the dominance or subjugation of any group is ultimately for God to decide. According 
to this verse, no human being has any power whatsoever. The theory that comes to light is that 
political power is totally governed by God, just as the entire universe is running in accordance with 
the divine plan. It is like saying that God alone is the controller of the universe and that He alone has 
the final word as to who is going to be given political power. Just as God exercises full power over 

_ the setting and rising of the sun, so also has He full power over the granting of political ascendancy. 


This is an incontrovertible fact. There is another verse in n this connection which throws fur- 
ther light on the subject: . 


“And He will bestow upon you other blessings which you desire; ee from God and a 
speedy ie ” (61: 13 ). | | 


In this verse “other ‘Sheliaies” mean political power. This has been characterised as some- 
thing secondary. When we take this verse in its literal sense, it transpires that the status of political 
power has a secondary rather than a primary position in Islam. Primary position is given to the 
purification of the self through intellectual and spiritual development. 


Another point made clear in this verse is that the receiving of political power depends solely 
upon divine succour. Victory and defeat apparently belong to the human world, but both are totally 
governed by God. From these verses it emerges clearly that political power is a promise from God, 
and not a target. That is, it is not something that Muslims should aim at, for ney can receive it only 








by divine edict. 


Another point that we learn from this verse is that power is not granted to any group simply 
because of its struggle to that end, but rather on the fulfilment of two specific conditions. The Quran 
makes it clear that true faith and virtuous character alone are the deciding factors in receiving political 
power. | | 


What is meant by faith is that the group who is to be the recipient of political power should 
have undergone the intellectual and spiritual revolution called Iman (Faith) in the Quran, that is, they 
should evince absolute trust in God, total submission to the Prophet, full conviction on the existence 
of the angels, of the Hereafter, of hell and heaven; in short, they should display a keen desire to mould 
their lives in accordance with the spirit of the Quran. When such qualities of faith are produced within 
a group, the time will come for it to be considered by God for the grant of political power. Good 
deeds necessarily entail full conformance to the divine commands regarding worship, moral charac- 
ter and the upholding of justice. In the words of the Quran, our lives should be wholly dyed in God’s 
hue. When this quality of good character has been developed in the majority of the people only then 
is political power given to that group by God’s command. 


| Then there is another verse in this connection which throws further light on the subject. This 
is in the context of the granting of political power to the Prophet Solomon. The words uttered by the 
Prophet Solomon after receiving power was ‘Leabluani’ (This is meant as a test). These words tell us 
that political power is given in order to try us. The test.contrives to separate the grateful from the 
insolent servants of God (27:40). | | 


Thus, according to the Quran, the nature of political power in this world is exactly the same as 
that of other things. That is, when an individual is given wealth, offspring or anything of a material or 
worldly nature like success, all that is designed to test him. All these blessings serve as test papers. 
Thus political power is also a test paper. 3 | : 


Therefore, according to the Quran whoever receives power should realise that power is given 
to him in order to test him. It is not something to take pride in, nor is it merely a matter of being a gift 
from God. 3 ets | 


The concept of the State that emerges from these verses of the Quran make it clear that 
political power is not the target or goal of our activities or actions. Rather it is the result of some other 
set of actions. That is to say, according to the Quran, the objectives of our struggle should be faith and 
good character. These conditions have to be fulfilled and only then can a group be blessed with 
political power by God, if He so desires. We might say, by way of analogy, that the position of faith 
is that of the seed and the position of power is that of the fruit. 


According to the Quran, the whole matter can be likened to a tree. The position of the seed in 
_ this example is that of action and the position of the fruit is that of receiving the reward of that action. 








In this way those who sow the seed of Faith and good deeds may receive political power as a gift 
from God. 


We must then consult the Quran and Sunnah as to what is the structure of aelinical power in 
Islam. In the Quran, the first principle that comes before us is in the form of approbation of: 


“those who conduct their affairs by mutual consultation.” (42:38). 


This verse alludes to a basic principle of conduct so far as the political structure of Islam is 
concerned. This shows that the political system of Islam is based on mutual adjustment, this being 
one of the most important social principles of Islam, which 1 iS 5 a desirable both prior to and after 
receiving political power. 


It is noteworthy that this verse enjoining Muslims to settle their affairs by ialieaica was 
revealed in Makkah, whereas Muslims received political power only in Madinah after their migra- 
tion. The revelation of this verse in Makkah shows that this principle of consultation is an all-time 
social principle. The practical proof of this principle at all times is made clear by the fact that when- 
ever any social problems arose, the Prophet would always call his companions for consultation. 


Therefore we find in the books a Seerah (the Prophet’s rh ec a number of examples 
which begin with these words: 


“O people, give me advice.” 

After the death of the Prophet in Madinah in 632, Abu Bakr Siddiq was appointed asa leader — 
of the believers, and first successor of the Prophet. Events tell us that the Prophet was of the opinion 
that this task of leadership should go to Abu Bakr, but he never nominated the battes, nor did he 
propsts a will. 


There were, however, certain indications during his lifetime of his wishes. For instance, the — 
task of congregational prayer is such as performed only by the head of the State. That is why the 
Prophet of Islam used to lead the prayer himself. For, according to Islam, the Imam of the mosque 
should be one who is the leader of the political institution, or he could be one appointed by the head 
of the State as his deputy. It is significant that the Prophet of Islam made Abu Bakr lead the prayer 
several times. This stand of the Prophet was to make it clear to the people that the appointment of the 
leader of the believers should be in accordance with the opinion of the people and not by appoint- 
ment. That is why after his death, when the companions gathered together at Saqifa Bani Saeda, an 
assembly hall in Madinah, Abu Bakr was appointed the successor of the Prophet, after a long con- 
sultation. Although the Islamic system is democratic in its nature it would be more appropriate to say 
_ that democracy in Islam is indirect democracy rather than direct. That is to say, the entire public is not 
consulted in the Islamic democratic system. Instead we find different methods in that golden period 





of Islam known as the Pious Caliphate. None of the caliphs of this period were appointed after 
consulting the public. Only the senior people available in Madinah were consulted. 


This pattern was adopted concerning the appointment of all the four caliphs. With these 
standard examples during the pious caliphate before us, we should not be wrong in saying that the 
democratic system of Islam is almost the same as what is called indirect democracy 1 in the jargon of 
today. 


This system entailed selecting a central body after seeking the opinion of the public. This 
body then selected the caliph. That is why certain scholars have called this method being based on 
Arbab hallo Aqd, that is, the intellectuals, the leaders, those who have a Say i in society are responsible 
for selecting the caliph or their leader. That is to say that this decision- making body will be formed by 
public opinion and this body in turn will be entrusted with the task of selecting the leader. © 


We gather from our study that the political structure of Islam is not an unchangeable, rigid 
structure but has sufficient flexibility to suit the circumstances. For instance, the selection of Abu 
Bakr at Saqifa Bani Saeda took place after a discussion among the companions, while Umar Faruq 
was appointed by Abu Bakr Siddigq, the leader of the believers himself, during his last days. Then the 
third caliph was selected by a six member board nominated by caliph Umar. So far as the selection of 
the fourth Caliph is concerned, it took place in an emergency situation, due to the murder of the third 
caliph Uthman; the circumstances did not allow holding normal discussions. Therefore a group of 
Muslims declared Ali ibn Abi Talib to be the fourth Caliph and the Muslim community accepted his 
Caliphate. Then during the Umayyad period Umar ibn Abdul Aziz (8th Umayyad Caliph), who is 

known as the fifth pious caliph was selected as caliph. His election took place in the following 
manner. The preceding caliph Sulayman ibn Abdul Malik, had left his will in a sealed envelope with 
instructions that it should be opened only after his Penh So this letter: was opened in the mosque of 
‘Damascus after his demise. 


This announcement was made by Reja ibn Haywa, who was appointed by Sulayman to read 
out this will to the large number of people gathered in the mosque. It was an official announcement 
of the nomination of Umar ibn Abdul Aziz as caliph. But Umar ibn Abdul Aziz declared it publicly 
that he was returning this nomination to the people and it was up to them to choose whomsoever they 
wanted. At this turn of events, all the people gathered in the mosque chorussed: “We accept you as 
our caliph.” Only after this general consent did Umar accept the caliphate. 


The first phase of Islamic history is known as the golden phase. There is no doubt about it 
that consultation is an established practice in Islam and we see this from the precedent set in this 
golden period. Yet there is a high degree of flexibility in the principle of consultation in Islam. It is not 
a hard and fast rule. That is why.we find that all the five caliphs were appointed by different meth- 
ods. Then another fact is that the area of this principle of flexibility in Islamic democracy is very vast. 
As we see during the Umayyad ‘period, Muawiyah ibn Abi Sufyan, the founder of the Umayyad — 


Caliphate, nominated his son to succeed him. This was clearly the way of kingship or dynastic rule, 
going patently against the precedents set in the golden period. But this method introduced by Muawiyah 
became so common that it was adopted by almost all the succeeding caliphs right from Muawiyah to 
Aurangzeb. Yet the Islamic scholars in general accepted their caliphates giving them their silent ap- 
proval. This shows that there is great flexibility in the Islamic concept of democracy based on consul- 
tation. | 


This flexibility goes to the extent of even accepting dynastic kingship, if circumstances de- 
mand it. As for the governments established on the principle of dynastic rule, the scholars held the 
view that a governments fulfilling its social, economic and religious responsibilities was more im- 
_ portant than this or that political structure. ._ 7 | | | 


That is why in later history we find that although the Muslim scholars did not react to this 
dynastic rule, they did speak out openly about their responsibilities towards social justice, 


The religious scholars (Ulama) never shirked their role of reminding the kings of their social 
_ duty, Most of the scholars refrained from accepting any government post so that they might not have 
to yield to any undue pressure. They thought that by remaining independent they would be able to 
play their role of censuring the policies of the government and of reminding the rulers of their duties. 
Shaykh Ahmad Sirhindi, known as Mujaddid Alf Sani, provides an excellent example of what role 
the religious scholars had to play to keep the kings in check. | aoe | 


That is why in later periods of Islamic history, when dynastic rule had become the order of the 
day among the Muslims, the rulers, more or less, could not deviate far from the Islamic principles of 
justice. For instance, the ruler had to come to the mosque to pray with the public, he had to spend the 
_ money of the Treasury to fulfil the requirements of the public, he had to discharge his religious 
responsibilities and see to it that the public ‘had no difficulty in discharging its religious rites. Anyone 
could approach the kings to register his or her complaint. And there was a proper arrangément by the 
government for the free religious education of the people, etc. oo 


From our study of the Quran, Hadith and Islamic history, we come to this conclusion: — 


1. The position of political rule in Islam is not that of the target of action, but is rather 
the result of action. That is to say, fulfilling the criteria of faith and good deeds alone makes one 
deserving of political power. 


Loss 4 There is no hard and fast rule for the political structure in Islam. Rather we find great 
flexibility. | | ee ii wt 3: | 
fs Although there may be adjustment so far as the political structure is concerned, 









there can be no adjustment or concession so far as the Islamic spirit is concerned. 


4, According to the study of the hadith, our actions towards political reform will be 
limited to the giving of advice, i.e. by peaceful means. This will never go to the extent of launching 
violent movements aimed at ousting the rulers. As the traditions have it: “When you find corruption 
among the rulers, you must pay your due and ask your due from God. 





~~ The Quran tells us: “God enjoins you to do justice.” This justice in its basic sense, pertains to 
individual character. It demands that everyone in his personal life should develop a character based 
on justice. When the number of these just people grows into a large group, then they desire to lead 
their lives based on justice at the congregational or social level. Thus when this social life manifests . 
itself in the form of an organised social institution, it is called the state in Islamic terminology. This 
action (the desire to lead a just life) will be called just character from the individual point of view and 
this same action at the social level will be the mainspring of the just state. 
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THE SECOND SURAH 
_ ALBAQARH (THE COW) 


verse 234 to verse 233 


And if any of you die and leave wives behind. they shall AP without remarrying, aa: 
waiting- period of four months and ten days; whereupon. when they have reached the end of 
their waiting-term, there shall be no sin:”” in whatever they may do with their persons ina . 
lawful manner. And God i is aware of all that you do. 


But you will incur no sin if you give a hint of (an iofended) marriage-offer to (any of) these 
women, or if you conceive such an intention without making it obvious: (for) God knows that 
you intend to ask them in marriage.?** Do not, however, plight your troth with them in 
secret, but speak only in a decent manner; and do.not proceed with tying the matriage-knot 
ere the ordained (term of waiting) has come to its end. And know that God knows what is in 
your minds, and therefore remain conscious of Him; and know, too, that God is 
much-forgiving, forbearing. 


You will incur no sin if you divorce women while you have not yet touched them nor settled 
a dower upon them; 7% but [even in such a case] make provision for them -the affluent 
according to his means, and the straitened according to his means -a provision in an equitable | 
manner: this is a duty upon all who would do good. = 


And if you divorce them before Avid touched them, but after having settled a dower 
upon them, then [give them] half of what you have settled- unless it be that they forgo their 
claim or he in whose hand is the marriage-tie?”° forgoes his claim [to half of the dower]: and 
to forgo what is due to you is more in accord with God-consciousneéss. And forget not [that 
you are to act with] grace towards one another: oe God sees all that you do. 


BE EVER mindful of prayers, and of praying i in the. most excellent way; ~” and stand 
before God in devout obedience. 


But if you are in danger, [pray] walking or riding; 28 and when you are again secure, ., bear 


~ God in mind -since it is He who taught you what you did not previously know. 


AND IF any of you die and leave wives behind. they bequeath thereby to their wideout [the 
right to] one year’s maintenance without their being obliged to leave [the dead husband’s 
home]. 2’ If, however, they leave [of their own accord]. there shall be no sin in whatever 
they may do with themselves in a lawful manner. **° And God is almighty, wise . 
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And the divorced women. too. shall have (aright to) maintenance in a ies manner:**! 
this is a duty for all who are conscious of God. 


In this way God makes clear unto you His sechagen: so that you might [learn to) use your 
reason. 


ART THOU NOT aware of those who forsook their homelands in their thousands for fear of 


_ death- whereupon God said unto them. “Die,” and later brought them back to life? 2° 


Behold, God is indeed limitless in His bounty unto man -but most people are ungrateful. 
Fight, then. in God’s cause,”** and know that. God is all-hearing. all-knowing. 


Who is it that will offer up unto God | a goodly loan. ** which He will amply repay, with 
manifold increase? For. God takes away, and He gives abundantly; and it is unto Him that 
you shall be brought back. 


Art thou not aware of those elders of the children of Israel, after the time of Moses, how they 
said unto a prophet of theirs, **° “‘Raise MP a king for us, fand) we shall fight in God’s 
cause’”? 

Said he: “Would you, perchance, refrain from fighting if Fiadhtirie iS ordained for 
you?” They answered: “And why should we not fight in God’s cause when we and our 
children have been driven from our homelands?” 2% 

Yet, when fighting was ordained for them. they did turn back, save for a few of them; but 
God had full knowledge of the evildoers. 


And their prophet said unto those endian! 37 “Behold, now God has raised up Saul to be 
your king.” : 

They said: “How can he have dominion over us when we have a better claim to 
dominion than he, and he has not [even] been endowed with abundant wealth?” 

[The prophet] replied: Behold,. God has exalted him above you, and endowed him 
abundantly with knowledge and bodily perfection. And God bestows His dominion?"* 
— whom He wills: for God is infinite, aeiowing:” 3 . 


And their prophet said unto them: “Behold, it shall bea sign of his [rightful] dominion that. 

you will be granted a heart”? endowed by your Sustainer with inner peace and with all that 
is enduring in the angel-borne heritage left behind by the House of Moses and the House of 
Aaron. “° Herein. behold, there shall indeed be a sign for you if you are [truly] . believers. 
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Lit.. “by themselves”. 


Lit.. “you will incur no sin”. Since, obviously, the whole me is » ausneande here (Zamakhshari. the 
rendering “there shall be no sin” would seem appropriate. 7 


Lit., “if you conceal [such an intention] within yourselves: [for] God knows that you will mention [it] to 
them”. In classical Arabic usage, the expression dhakaraha (“he mentioned [it] to her) is often idiomatically 
synonymous with “he demanded her in marriage” (see Lane III, 969). The above passage relates to a 
marriage-offer -or to an intention of making such an offer -to a newlyrwidowed or divorged woman aioe the 
expiry of the prescribed waiting-term. 


The term faridah denotes the dower (often also called mahr) which must be agreed upon by bridegroom and 
bride before the conclusion of the marriage-tie. While the amount of this dower is left to the discretion of the 
two contracting parties (and may even consist of no more than a token gift), its stipulation i is an essential part 
of an Islamic marriage contract, For exceptions from this rule, see 33 : 50 and the corresponding note 58. 


Lit., “upon the doers of good” — i.e. all who are determined to act in accordance with God’s will. 


According to some of the most prominent Companions of the Prophet (e.g., ‘Ali) and their immediate 
successors (e.g., Sa”Id ibn ai-Musayyab and Sa’Id ibn Jubayr), this term denotes the husband (cf. Tabari, 
Zamakhshari, Baghawi, Razi and Ibn Kathir). 


Lit., “the midmost [or “the mos”t excellent”] prayer”. It is generally assumed that this refers to the 
mid-afternoon (‘asr) prayer, although some authorities believe that it denotes. the prayer at dawn (fajr) 
Muhammad’ Abduh, however, advances the view that it may mean “the “noblest kind of prayer -that is, a 
prayer from the fullness of the heart, with the whole mind turned towards God. inspired by awe of Him, and 
reflecting upon His word” (Manar II, 438). -In accordance with the system prevailing throughout the Qur’an, 
any lengthy. section dealing with social laws is almost invariably followed by a call to God consciousness: 
and since God consciousness comes most fully to its own in prayer, this and the next verse are interpolated 
here between caiamisane relating to marital life and divorce. 


This relates to any dangerous situation -for instance, in war —-where remaining for any length of time at one 
place would only increase the peril: in such an event. the obligatory prayers may be offered 1 in any way that is 
feasible, even wet consideration of the giblah. 


Lit., “[it is] a bequest to their wives [of] one year’s maintenance without being dislodged’’.(As regards the 
justification of the rendering adopted by me, see Manar, 11.446 ff.). The question of a widow’s residence in her 
dead husband’s house arises, of course. only in the event that it has not been bequeathed to er outright under 
the provisions stipulated 1 in 4: 12. 
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For instance, by remarrying -in which case they forgo their claim to additional maintenance during the 
remainder of the year. Regarding the phrase “there shall be no sin”, see note 222 above. 


This obviously relates to women who are divorced without any legal fault on their part. The amount of 
alimony-payable unless and until they remarry — has been left unspecified since it must depend on the 
husband's financial circumstances and on the social conditions of the time. 


After the conclusion of the injunctions relating to marital life the Qur’an returns here to the problem of 


warfare in a just cause by alluding to people who-obviously under a hostile attack —‘forsook their 


homelands for fear of death”. Now neither Qur’an nor any authentic Tradition offers any indication as to 


who the people referred to in this verse may have been. The “historical” explanations given by some of the 
commentators are most contradictory; they seem to have been derived from Talmudic stories current at the 
time, and cannot be used in this context with any justification. We must, therefore, assume (as Muhammad 
‘Abduh does in Manar Il, 455 ff.) that’ the above allusion is parabolically connected with the subsequent 
call to the faithful to be ready’ to lay down their lives in God’s cause; an illustration of the fact that fear of 
physical death leads to the moral death of nations and communities. Just as their regeneration (or “coming 
back to life”) depends on their regaining their moral status through overcoming the fear of death. This is 
undoubtedly the purport of the elliptic story of Samuel, Saul and David told in verses 246-251. 


Le. in a just war in self-defence against oppression or unprovoked aggression (cf.2 : 190-194), 
Le. by sacrificing one’s life in, or devoting it to, His cause. 
The prophet referred to here is Samuel ¢cf. Old Testament, I Samuel viii ff.) 


Obviously a reference to the many invasions of their homelands by their perennial enemies, the Philistines, 
Amorites, Amalekites and other Semitic and non-Semitic tribes living in and around Palestine; and, by 
implication, a reminder to monerene of all times that “ — in God’s cause” (as defined in the = an) 
is an act of faith. - : 


Lit., “to them” -but the next sentence shows that the elders were thus addressed by Samuel. 


_ An allusion to the Qur’ anic doctrine that all dominion and all that may be ‘charmed by man belongs to God 


alone, and that man holds it only i in trust from im. 


Lit., “that there will come to you the heart”. The word tabut -here rendered as “heart” —has been 
conventionally interpreted as denoting the Ark of the Covenant mentioned in the Old Testament, which is 
said to have been a highly- ornamented chest or box. The explanations offered by most of the commentators 
who adopt the latter meaning are very contradictory, and seem to be based on Talmudic legends woven 


around that “ark”. However, several authorities of the highest standing attribute to tabut the meaning of 
“bosom” or “heart” as well: thus, Bayda\wi in one of the alternatives offered in his commentary on this verse, 

~as well Zamakhshari in his Asas (though not in the Kashshaf) Ibn al-Athir i in the Nihayah, Raghib, and Taj 
al-, Arus (the latter four in the article); see also Lane I, 321, and IV, 1394 (art. sakinah). If we take this to be 
the meaning of tabut in the above context. it would be an allusion to the Israelites’ coming change of heart ~ 
(a change already indicated, in general terms, in verse 243 above). In view of the subsequent mention. 
of the “inner peace” in the ‘tabut” its rendering as “heart” is definitely more appropriate than “ark”. 


240.  Lit., ‘and the remainder of that which the House (al) of Moses and the House of Aaron left behind, borne by 

| the angels”. The expression “borne by the angels” or “‘angel-borne” is an allusion to the God-inspired nature 

of the spiritual heritage left by those two prophets: while the “remainder” (bagiyyah) denotes that which is 
“lasting” or nontening in that heritage. 3 ‘ae | 





